We know of some 650 holy springs in Denmark. Their abundance seems to be the reason why a decade ago one of Denmark's leading authorities on late-medieval archaeology wrote that the popular worship of saints in that country appeared to be more closely connected to the cult of holy springs than anywhere else in Europe.' This statement was apparently based largely on post-Reformation sources. A very different picture emerges from the Danish archaeologist Susanne Andersen's close scrutiny of medieval sources and from her archaeological excavations. Nearly all the documentation for the existence of holy springs belongs to the era after the Reformation.2 As far as the attitude of the religious and political authorities is concerned, we can trace a development from a total rejection of holy springs during the late sixteenth century, to a reluctant tolerance, and finally to a complete acceptance during the late seventeenth century. In this paper the reasons for this development will be addressed.3
a chapel in the western part of Vestenskov parish. While this chapel caused disputes about dues and services between the local pastor and the bishop, there are no references to a spring in the records: it was not until 1570, after the Reformation, that anyone mentioned it. What is unclear is whether the chapel was built because of a holy spring or the spring became holy because of the chapel.5
Another case is the spring and church at Karup in Jutland. A church was built there during the 1480s, and from papal letters we know that it was the destination of many pilgrims drawn by the miracles said to have taken place in and around the church. In 1505, Queen Christine of Denmark visited Karup, and her account book lists sums of money paid to the church, to sellers of pilgrim-badges and to the priests who performed Mass. Not until 1623, however, is there any mention of a spring. The fame of Karup as a pilgrims' shrine was probably due to a picture of a weeping Madonna in the church, which also appears on the pilgrim-badge.6
At Kippinge, on the island of Falster, there is supposed to have been another holy spring. Its history is especially interesting with regard to the effect of the Reformation on the use of holy springs. From at least the late fifteenth century, when a miracle was said to have occurred there, pilgrims had travelled to Kippinge church. Thieves were said to have stolen the tabernacle, with the consecrated host, but they were miraculously prevented from leaving the churchyard.7 Kippinge church made a great deal of money from pilgrims, so much so that King Christian II borrowed large sums from it. Even foreign pilgrims made their way there.8
Some scholars have argued that after the Reformation the focus shifted from the shrine in the church to the spring outside. There is, however, no evidence to support this. Around 1610, Rasmus Pedersen, a former pastor of the church, wrote a small unpublished pamphlet in which he attacked the superstition that led people to go on pilgrimage to Kippinge. Not only did he not mention a spring, he wrote ". . . there is an altarpiece, which gave it [the church] honour and credence enough. It is a painting of God the Father as an old man with a grey beard and a crown on his head, and the Holy Ghost as a dove figure over both their heads [sic] ."9 In 1629 Kirstine Munk, King Christian IV's morganatic wife, visited Kippinge. When, in a letter, the king later complained of her behaviour, it is quite clear that she entered the church to look at the altarpiece,'0 yet there is no mention of a spring.
Some time before 1674, Niels Pedersen Saxtrup, chaplain of the church in Nakskov, wrote a small tract attacking the use of Kippinge as a place of pilgrimage, and again we find no mention of a spring there, although he referred to springs elsewhere in the text.11
Two other small treatises, written during the last quarter of the seventeenth century by 5 Evidently, people's faith in miracles had not suddenly disappeared with the coming of the Reformation. Instead, ordinary people shifted their focus to the holy springs, which in Catholic times had played a rather unobtrusive and insignificant part among the wealth of possible expressions of faith in saints and miracles. Undoubtedly, the growing belief in holy springs can be considered a way of compensating for the loss of other ways of worship,23 demonstrating the relative success of the reformers and Lutheran ministers in combating superstition. Needless to say, not all Catholic rituals disappeared with the Reformation, but those that remained had been rendered harmless. Marian cults and the veneration of various saints continued quietly, not as an underground alternative to the official Lutheran faith, but rather as a supplement to the new orthodoxy.
Granting special status to certain members of the laity, especially some kings and queens, seems to have been another way in which people compensated for the loss of medieval popular piety. Such cults, while not encouraged, were certainly tolerated. For example, a dress which had allegedly belonged to Queen Margrethe I of Denmark (1375-1396) was very popular with visitors to the cathedral of Roskilde, where it was kept until King Charles X of Sweden carried it off in 1658.24
Changing Attitudes
That attitudes were changing during the seventeenth century seems clear. The earlier harder attitude, expressed in Frederik II's order to destroy the Holy Trinity Spring, had softened significantly by 1617 when, during a visitation, Bishop Hans Poulsen Resen cautiously warned that the power of the Helene Spring ought to be attributed to the power 19 Furthermore, the growing attraction of springs found an additional "natural" rationale. In 1647, the supervisor of the royal gardens, Hans Rasmussen Block, wrote in his Horticultura Danica of the spring near Elsinore from which sick people fetched sweet water to refresh themselves.27 This suggests that more and more people were directed to springs like the Helene Spring, not only because of their miraculous healing powers, but also because of the water's "natural", medical, curative potential. Visits to springs were acceptable, but the superstition still associated with them was not. This is illustrated by the punishment of a man who, in 1627, had erected a cross at the Helene Spring, and by the argument, raised by some pastors, that the use of the spring during midsummer's night festivals should not be allowed, as it was associated with heathen rituals.28
One of the explanations for the clergy's toleration of the use of springs can undoubtedly be found in the prominent place allocated to the Creation in Reformation theology. During the seventeenth century, the idea that simple remedies could be found in nature, including certain springs, gained acceptance, even prominence. God worked not only through primary causes, but also through secondary causes-like water. Theologically, such natural curatives were gifts from God, and humankind should neither doubt nor despise them. In other words, there were no longer either theological or medical reasons for forbidding visits to springs reputed to have healing powers; indeed, such visits appear to have been encouraged, as was the search for new springs. In the light of this, the reasons for the popularity of the Helene Spring in the post-Reformation era become clearer.
Another explanation might lie in the fact that the springs were supposed to be especially effective in healing certain illnesses, in particular diseases of the eyes springs took place during the summer. The time of day was also important. The waters were thought to be most effective in the hour after sunset and around midnight. As the two nights in June and April were associated with witches and witchcraft, visitors may also have been seeking protection from evil.
In return for being healed, visitors offered bandages and crutches as tokens of the efficacy of the springs, a practice that continued well into the eighteenth century. In addition, coins were often thrown into the water as votive offerings.42 Eventually, so as to keep an account of these offerings, the authorities set up alms boxes for the money, which was deemed to belong to the spring and collected either by its owner or by the parish pastor for distribution to the poor. From the seven records that have been preserved (four from the island of Zealand and three from the peninsula of Jutland), we can conclude that considerable amounts were donated.43 In 1731, a record was begun at the Spring of the Holy Cross in Sk0rping in Jutland. Together, the parish pastor and his dean, each with his own key, were to open the alms box every year at Christmas and distribute the money to the poor. However, in years when collections were small, they were to leave some money in the box. In the mid-eighteenth century, the spring dried up, but after three years the water began to run again, and the record of contributions was continued. This dry spell 37 testifies further to the popularity of the spring. We know from the Regisse Spring, for example, that so many people visited it that from time to time it simply ran dry, and water was fetched from a nearby well to fill it.44
Theological Discussion
With the notion that God was acting through the waters, the lack of other explanations for their healing properties became less important. Ole Worm's low opinion of the Helene Spring's water apparently did not matter, because its popularity continued, so much so that, in 1650, the pastor of the nearby parish of Graested, Erich Hansen, wrote and published his book Fontinalia sacra, which dealt especially with the Helene Spring. 45 Although royal interest suggests that the medical effects of the water were what attracted visitors, Hansen's book gave equal importance to popular views of its miraculous healing powers.46 Even though the Church expressed some scepticism about the water's healing qualities, nobody could deny that almost everyone accepted that it produced real effects. As a ban on visits to holy springs could hardly be enforced, the Church chose another way to address any potential superstitions. Sermons were ordered to be said at the Helene Spring so that people could be taught the right attitude towards use of the water. 47 Hansen made clear the Church's view in his book. He stressed that any healing power contained by the water must be attributed to God alone, and that superstitious practices, such as those regarding special days on which to visit, must be abandoned. All benefits were derived from God's almighty power. The sick should use the spring water begging God in the name of Jesus Christ to give it power to heal. Using some examples of effected cures, he stressed the Church's teachings about the Creation and the wonder of God's actions through nature.48
In Denmark, Reformation views on the manifestation of God's power in nature and, therefore in springs, can be found in at least two theological works: Hexaemeron rhythmico-danicum by Bishop Anders Arrebo,49 and Liber naturac by Johann Arndt, published in a Danish translation in 1618. Both books included important sections on springs and their waters. Arrebo even commented on the popularity of springs in Germany, Hungary and France; for him they were a gift from God. The springs were characterized by different smells, tastes, virtues and healing powers. According to Arrebo, they attracted both kings and peasants, who drank the waters or bathed in them. Arrebo further recognized the medicinal character of springs, and mentioned cures for gout, blindness and barrenness among other things, although he was not especially precise about the waters' effects.50
Hansen connected the belief that the water of special springs had healing powers created by God Lange's work raised the question of the extent to which belief was seen to play a role in the curative powers of the waters. It was a problem that had also faced Hansen. He held the view that people ought to think about and praise God, who had given certain waters and plants their healing powers, and suggested that those who praised God would have more benefit from the cure than those who just took it without believing.67
Conclusion
It can be said that the evidence for the use of special springs during the Middle Ages is slim. To be sure, it was thought for many years that pilgrims visited holy springs in Denmark more often than was the case elsewhere. On the other hand, the evidence suggests strongly that the use of holy springs, at least in Denmark, became important after the Reformation as a compensation for the loss of other, formerly acceptable, sources of miraculous healing. Due to the prominent place allocated to the Creation in Reformation theology, the use of the water from special springs came to be accepted by the Lutheran clergy, as long as any superstitions connected with a particular spring were discouraged. The acceptance of the springs even increased in the late seventeenth century as a number of medical dissertations vouched for the healing effects of their waters.
